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THE MANY SPLENDOURED APPEAL OF ee 
SRI ANDAL’S TIRUPPAVAI 
Dr. J. Parthasarathi 


Mai ji and Tiruppavai : 7 6 oh 
‘Sri.Andal’s Tiruppavai bas ever been ap - fiitegral part 
of dafly Chanting, nitydnusandhana in Sri Valgpava worship 
in temples and homes; there ig no member of the Sri 
Vaisnava community, (not to speak of students and lovers 
of Tami! literature in general) who does net familiarly re- 
call the whole poem or at least its important verses. It fs 
more purticularly assocfated with the Invigorating chill of 
early mornings of the month of MargaJt. when ife sweet 
notcs float on the air echoing from the tqcitations made In 
pre-dawn services in our temples. We may also hear 
verses from the poem being sung ecatatically in bhajanas 
and rendered melodiously by singers in performances on 
platforms and over the audio-visual medial. Discourses on 
the thirty verses of the poem by learned expositors, lasting 
for the full moath, taking «ne verse eaghnday, enable the 
, Community to renow and re-live cuch year the experience 
of devotional myaticism of th Tiruppavei, a Sri Vaisnava 
heritage fascinating and inspiring all who get exposed to It, 
Sri Agdal’s two compositions : 

Sri Andal who had de dicated herself to Lord Visyu to 
body and soul and attained Him even she was just sixteen 
years old, was: bvinusly caodowed with exceptional learn. 
ing and gift of matchicss Tamil poesy, as we see from her 
two compositions, handed down te ae: a6 partof Divyapra- 
bandam textual canon — Tiruppavai: ‘and Nacctyar-Tirumoli, 
The first is a short poem based ona narrative framework 
while the second is a large collection of 143 verses in 14 
decads, of lyrical outpourings on her ruling passion for 
Lord Narayana, recalling Him as the Deity resident in 
fanous temples (like Tiruvarangam, Tirum4éliruficolai and 
Srivilliputtdr) along with His sportive doings and exploits 
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of yalour, notably as Krsn:. the duriing child of Brinda- 
vana, loved dearer than thei. own lives by the gopi-women. 

The anguish of separation from the Lord who has 
taken her heart for ever cuptive, has led to the warting of 
her body. More painful to her than her suffering was ber 
neglect by the very same Great One who bad assured her 
In the presence of Viggucitta, her father, that He would 
give her refuge. Thus elting her father as a witness and & 
recommending personage ( purusakdra) to Lord.’ She lives 
with fears, hopes, expectation: and sometimes frustration, 
having dedicated herself to Him and Him only. She envies 
the happy lot of the sanka (pafcajanya) which dwells io His 
hand and enjoys the nectar of His lips as he blows it. She’ 
addresses the kuyil bird (cuckoo) to sound its notes asking 
Him to come to her; she dreams of the glorious wedding 
function with ber peerless young lover. Along with cons- 
tant contemplation of Him and object associated with Him 
io Hie various manifestatiors. . 


Her re-living the events of Krsna’s life : 

‘ . She re-Hves in her own life the events connected with. 
the gopis of Brindavan of otd, as she dramatises in her 
pectry situations of Krsna’s play wrth these women or 
alludes to them as part of His praises. In Né@cciyar Tiru- 
moli, decad 3, she has brought alive the forceful plea of 
the gopis to Krsna (who has in playful teasing, taken away 
their clothes laid on the bank as they bathed in the river) 
cajoling him to throw them down and save their modesty. 
Allations to Krgna’s exploits like dancing on the kajfiya 
sorpant and killing the mad elephant und the wrestlers 
seat by Kamea and Kamsa himself occur at several places 
id tbe | ‘poem (decads 4-4 and 5; 12-0-8 etc.). Sri Andal 


APOUURb opener nsedarers neon deees ese secene nade nen cccnn nant teen ne ree ereeeeei ee: 


1 As étated by M. Raghava Iyengar, Aivargal-kala-nilaj 
p. 113, Nacciyar Tirumoji, decad 11- 10) 


4 bet Mamandja Oi) 
thus spent her alloted days in boundless yearning of Thiru. 
mil, using her superb poetic gifts (true to Bér ottes name 
of Goda: \ady of Enlightened Speech) to {detitify Rérsetf 
with His prime devotees like the gopis, and: to cofebrate 
His glories and urge ber entreaties to Him to make her 
His own. . 
Tirappavai, the earlier composition of Sri Andal: Tee originality: 
 Tiruppavai the little gem-of enty 30 verses must have 
been composed earller than the much longer “and highly 
personal — lyrical verses of Naciyar Tirumoji.’” We see in 
tho former text Goda’s first flight of poecy re-creating by 
her shaping imagination an event in the life the gopis of 
the cowherd colony of Nandagopa probably “babwn to hee 
frem populer traditional puranic lere of ber ‘daye ; ake 
iayente it with a@ wholly Tamil atmosphere colddied by thé 
ardour of her own re-living of Ste story-sttvitions. S$ 
Andal’s version of the story differs radically “train the 
account of it given {n Bhadgavata-purana. TYE Acccount 
says that the maids of Gokulam (the cowberd'’ colony) 
obéerved a vrata of bathing in the Yamuna rtver fora full 
médth in the hemanta-rutu worshipping Images of Katyayant 
(Durga) devi made of sand on the river bank, -prayiog to 
get Krsna as their husband. One day they went to the 
river bolding one another’s hand and calling one anothwr’s. 
names and attended to their bathing observancs. All-seeing 
Krona wished to reward the women: be Visited them gt 
the river-gbat, and tested their love for him, playfully. 
hidiog thelr clothes for late: res:oring them. He then gro. 
mised to dance with them on that olght, conferring: the-frult 
of their austerities on them. Except for the commos elgment 
ofibathing end worsbip of a sand-image probably imped tn 
the repeated phrase empavay (of our imzge!) of Tiruppayai, 
there fs no stuflarity between the two accounts. Sri ApWhl’s 
gopis do not metely call one another’s names; they Wake up 
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women of thelr group still sleeping {0 their houses for one 
reason or other. Krgna’s palace with Nandagopa, Bv'arema, 
Ydéodtia and Napptnnal does not figure tn the Puranle 
account and there are ro objects tn ii like drum, lamp, flag, 
canopy etc. sought from Krsna for the performance of vow 
which Weelf takes the form of the affirmation of eteros) dedl- 
catéd bervice to Him, the Lord born fp their own clan and 
dDound to take them Into His fold. 

A literary triampbh and a much expounded work : 

Taklng only suggestive bints from the orlginal story as 
ehe probably heard {t from the elders of her place including 
her learned father Vigpucttta, Goda has Yashloved ‘a marvel 
of Tarnil pobtic art with a perfect structure, progressing from 
a Keginalng to a milddle acd a climax, a thing of sheer beauty 
add ah unperraléled triumph of lyrical narrative expresaton. 
The framework of & pilgrimage of the gopis to Nandagopa’s 
palace and thé prayer for an audience of Krsna their Master, 
bead*fully &Ndws the story to functlon as a mediam of many 
mystic nodaces to which the unique texture of Tamll poetic 
diction contriBated further felicitles of meaning which get 
evoked by the percepilve Insight of great scholar-preceptors 
who dévoted themtelves to the study and the expounding of 
this téxt through the centuries, The more Tiruppavai is atu- 
died, pounded and discussed, the greater, the number of 
new undertones of meaning and happy salltes of thought 
Which come up to delight our hearts acd to ilumine the 
mystic path ‘propounded tn Sri Vaignavism. It ts notewerthy 
that Tifuppaval ta the only part of the 4000 hymns of ous 
Prabandam, ‘excepting Tiruvaymoli, which bas called forth at 
least five old commentaries from our revered Acaryas (the 
Most promidert belog those of Periyavaccan Pillai and Alogia 
Mahavalap-perumal Nayanar) besides several modern exposi- 


tions having original approaches like those of P, B, Anange- 
rivarya Sviini. 
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Appeal of Tiruppavai at different levels; oo 
The opulence of exposition that Tiruppayoi hasattracted. 
is a witness of its mavy-splendoured appeal at. varlous levels, 
This mass of expository Mterature hee wot received the atten. 
tlon ft deserves at the hands of scholars, Prof. C. Jageona- 
thecharlar In bis critical study of Tiruppavai (1982) bev 
embodied ‘tnorr meanings” ¢ veo , by the Important com- 
mentatore fo bis exposition of the verses and also provided a. 
glossary of notable expressions In them, These only whet opr. 
interest and make us feel the need for uew editions of there 
for the student and the eager reader, | 
The levels of exposition : the literary level: 
7 We may speak of the following levels of appeal which 
has made tho expositjon of Tiruppavai an exciting quest for, 
its reader and hearers. First, we have the Uterary level which 
includes the Ungulstic as well. Tisuppavai has been called by, 
Sri Adal herself as Cankat-tamij-maiai, epg essentially tt ts 
a poetical composition of elaisical (galled hers Cenka) Tami), 
a product of the old poetic tradition employing the koccakak- 
Ralippa meire aad usiog the Inherited faikam manne: of 
expression with its verbal resources of description end barre. 
tloa to yleld marvelious effects . Expositions of this text asa 
piece of Temi! poesy have much to show us, They bave to. 
note the delicate beauty cf descriptive touches tn Tiruppavai 
building up tke picture of the cowherd-colony with the 
sounds of conches blowing In temples, the noises of ehurnte 
milk by dyar women in thelr homes, and the sights of miik 
animals flooding the earth with the overflow of. milk fag, 
thelr heavy udders falifi:g in cans beid by te milk mora asthe 
cattle lovingly yearu for their calycs to be near them. | Dawe 
comes with white streaks in the sky showing Velli (Venys) as 
It goes up whilo Viyajan (Jupiter) sinks below the boxtzo. 
We do not sce the gopis moving In the chilly darkness, of early 
Gawa but thie is arifaily suggested in ihe ordering of. Abe 
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detaiisio£f wakeniog the gopis in veraes 6 to 15, 18, 19 and 20. 
Werees:9 sad 19 are superb evocations of atmosphere by con- 


~Avatt-of the picture of a maid in a bed-chamber set with 


gems sleeping smugly with lamps burning and incense spres- 
ding fragrance around, szt against th= dark morn outside with 
bird-cries and indistinct movemenis of carly rfsers.1 

Two descriptive peaks of excellence elaborated elmiles — 
need exposition In verse 4 (address to she raln God) and 23 
(address to Krona to sally forth like a majeathc Hon). Atthe 
Mterary Isvel the flow of the narration, the robillty of uite- 
rances of pralee and the fewel like p'rfection of each verse in 
respeci of Its own diction and as part of the whole sequence 
of thirty veteca and many such polr‘s form the province of a 
Mterary expoattion.2 


The level of symbolic suggestion : 

Secondly we come to the symbolic level In whlch the 
Poeiic expression gives rise to extra-nuances in the context by 
the powsr of the words used. These may be Simple and enrich 
the context with new fclicltous fmpilcations impressing and 
Gelighting hearers and readers. These are usually called 
pada-siras and our Commentaters regate us cvery now and 
then with auch scion Mating pada-saras. For example Alakiya. 
Magava/ap-perumal-nayunadr asysin a brilliant flash of inter- 
pretation that the slx kinds of blessligs to the Lord io six 


' The late Prof. R S. Desikan uscd to say that this superp 
pletorlal contrast recalled to him the picture of a chilly night 
outside and a coty prayrr-rocm tf side, tp which 4 fasting 
woman prays in K-at’s enjeyable short peem: “The Eve of 
St, Agnes’’, 

2 The only-purely Wiera-e - kpeshion of 
ing it with earikam and lacer Tomi works Which IT have teen 
fa: Tiruppavai-ma lai by P. R. Tiruaratai Ayyangar, published 
by Telplicare Tamil Sangam (20w defunct) 1957, 


Tiruppavai com Par- 


ee 


Vee a areas 


te nee es dy hese fei 


- Unevending with porri (anyivplakam qjentay-ati-porri sto. 
verge 24) are necessary to give-satisfggtion to the gopis prais- 
ing Him, even as alx kinds of tastes (sat-raaga) are necessary 
ta give satisfaction to the tongue. : 


Third level of allegory (svapadesa) : 

We have a third level which gocs much beyond the 
simple suggestions of words, and takes them as counters 
(veiled expreastons) for specsfic philosopbics) or thegiogical 
Items and bullds up a systen of meaning, an allegorical exe- 
gesis runoing parrallel to the direct expressed meanings. 
Thie le called anyokti In Mterary .criticlam aod svapadesa in 
Sri Vaignava tradition. The Hoking of Sri Valenava concepts 
' of upeya, upaya, kainkarya, jiva, paramaima etc, with verbal 
suggestions in the verses as well as the foterpretation of 
verses on the waking up of the gopis' ‘as ‘allusions to our 
Alvars and Acaryas are allof the nature of anyokti.! Sri 
And&l’s verses having multifaceted level of meaning, are Ip- 
exhauatible mines for the lavolvement of a devotee explorer, 


1 P. B. Annatgaracarya basta mode added to the richness 
of this type of anyokti by pointing out verbal nuances in each 
verse of Tiruppavai loterpretable ag regaliing Sr] Rimdinuja’s 
life and services to the faith, ; 


« x 


Me We are deeply sorrowed ip the pacsing away of yet 
Soother great scholar of our Srivalebnavalte Siddhapthe, Sr! 
U. Ve Sathablsiekam Govinde Narasimhacbgrler ap 26th 
January 1993 at Scirangam. Thie fe an irrepairable loss. to 
tho entire Srivaisboava community In the world,. He wag of 
very great help to this Ceatre, whenever he was approashed. 
He and our Vic: President (late) Set Velukkudt Swaml were 
Awo-greal stalwarts of our Siddhantha. He heg jolned him 
lo Service to Gad Narayana in Paramapada. 


| 
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_ MBAGAVAD VISATAM OR IDUF 
of A. Commentary on Nammazbvir's Tiruvdymozhi by 
Nambillal, translated into Eoglish by M. B. Narasinba 


lyengar and M. R. Sampatkumaran.] 


It le. then declared that Narayana associated with $ri 
ie the Highest Reality. Beginning with “Our Lord who ie 
desired by Lakgmi and !s difficult to attain’ (1-3-8), he . 
goos on to state; “The adorable feet of Him who is asso- 
elated with Lakgmi” (1-3-8), “He in whose bosom abides 
she (i.e. Lakgmi) who dwells in the (lotus) flower and 
whose eyes are darkened with collyrium” (4-5-2), “He is 
* dear to us and to Laksmi who has Her abode in the lotus” 
(4-5-3), and “Without enjoying You who are associated 
with Laksmi of appropriate form’ (6-9-3). Then he con- 
cludes thus: “I swoar in the name of Laksmi” (10—-10-2) 
and “O! my beloved, who is the beloved of her who has 
her seat in the lotus” (10-10-7). 

Therefore, it comes to this that our teachers who, in 
explaining the esotoric teachings (rahasya) have expoun- 
ded the meaning of the two werds (Srimat end Srimoate in 
the first and second parts of the dvaya mantra), base their 
authority on this Azhvar, What is sought after alike at the 
time of taking refuge and at the time of enjoyment is a 
(divine) pair (consisting of Nariyana who is always associ. 
ated with Lakgm!). Such is the teaching. Atthe time of 
taking refuge, he says, “Our £ ord who is desired by Lakgml 
and difficult to attain” (1-3-1). This is at the commence- 
mont, (Later) at the time of enjoyment, be states, *O! my 
beloved! who is the beloved of her (!.c, Lakgmi) that bas 
her scat In the loias’? (10 10-7), 

Thus is establisbe< the nature of the Highest Reality. 
Then is described the nature of the individual self in his 
relations with the Highest Reality. In, “He (The Lord) 
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pervades, everything, without being perceived in the same 
way as the self pervades the body” (1-1-7), the Azbvar bim- 


_-self meditates upon the relationship: of body and soul 


nd (between the world and the Lord). While teaching te 
- others, he states thue: “In Him who has-for His bedy 


yourselves” (1-2-1), teaching that samo relationship, of 

“Then what fs the result that js derived from this 2 pia- 
tlonsbip of body and soul? It is that the self sho sid. bo. 
subservient to none else (than Himself). This be expresses 
in this manoer: ‘“‘Accepting me as under Your contro) 
wholly and for Your sake entirely — this end (is what 
I seek)” (2-9-4). He remains within the self, He remaios 
within (my) body (8-8-2). This exclusive subservience Is 
such a8 not to stop with subservience to Him only. ‘Sub- 
servience to Him is established only when it extends te 
subservience to His devotees. This he (the Azbv&r). des- 
cribes in detail in the decades beginning with the atate- 
ment, “Radiating flames constitute His lustrous form” (3-7) 
and ‘‘Service to the Lord” (8-10). Then he prays thus: 
“When shall I join the crowds of devotees of the Lord?” 
(2-3-10). He concludes in this manner, “Staying with His 
servants (in Heaven)” (10-9-11). This only points out that 
the essential nature (of the self) ts subservierce unto the 
Lord culminating in subservience unto the devoteea of 
the Lord. 

What is the nuture of the (highest) object of human 
pursuit that is consistent with the natural condition of, the 
individual self? The Azhvao begins the discussion thus ; 
“Accepting me as under Your control wholly and for Your 
sake entirely - this indeed (is what I seek)” (2-9-4), ‘And 
we must do service (unto the Lord) without slipping In 
anything” (3-3-1). (The Lord) who has accepted me for 
bat so ministration will be missed” 


service in euch a Way t 
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(4-8-2) and “Grant me the favour of asking me to come 
before You and do service unto You” (8-5-7). By such steps 
he determines that the (highest) object of humen pursuit Js 
service unto the Lord. Then he wishes to point out that 
service must be done, not merely because itis enjoined in 
the sdstras, vor because it fs appropriate to the essential 
natere (of the self), but because it is derived from love (to- 
wards Him). So, at the beginning he refers to the enjoyable 
qualities (of the Lord) : “He possesses supreme bliss that 
cso never be touched by the pain of being surpassed” (1-1-)). 
Then he declares that this entity which possesaes the attri. 
butes is enjoyable: “He has excellent taste: He is the 
loving Lord of Lakgmi." (1-9-1); and “ D. inking and drinking 
(again and again) the pure nectar (who ts the Lord)” (1-7-3). 
Next ho describes how this enjoyable experience (of the Lord) 
qe ever new: “He lsever and anon my nectar which never 
ettisfiea’’ (2-5-4); “O nectar which never satlates’”® (5-3-1), 
and “You become to me the nectar that never satisfies” 
(10-10-5). Then he goes on to state that the highest object 
of human pureult Is service (to the Lord) that Js done out of 
love, which in return arises out of the experlence of His attrl- 
butes, “Being prompted by love, I serve you (by singing 
loudly your praises) and bave attained Your feev” (J0-8-10), 
There is this text lo conclusion: *O my father, This is 
my desire ever and slways’’(10-8-10). As long aa the self 
lasts, the (bigbest) object of human pursuit, he fs thus pleased 
to polot cat, fs only service (10 the Lord); and it bas to be 
inspired by love arising from the experince of the qualliles of 
the Lord. 

But there fs an obstruction (Lit.- a well in the way) to 
the fulfilment of this objective (namely service to the Lord) 
This ts described as a whole in the secord decade beginoing 
with the statement, “Give up io (ull"?(1.2.1). And the same- 
thing is described jn detail in the next three decaden, What 
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are these ? Ia 3-9, beginning with the statement, “If fy ta patch, 
it will provoke il! will, he declares that service to the unq@os-* 
thy has to be avoided. In the decede 4-1, beginning wi ‘Nhe 
statement, “Bringing under a single Impcrie! soverclgs ~iF 
he empbasises the fact that worldly glory and the ke ri 
form of moksa must not be aspired after. That open 


ships which arises from the association with the body Lay he 
renounced Is what he says in the decade (1-1) begins! ig we ib 
tho statement, “The wives we bave taken”, Here en objec: 
ton is raised. Can all this be sald? How cen there be any 
objection to regarding ss objects of human pursuit worldly 
glories and the kaivalya form of moRsa that have been estab-- 
Nehed in the ¢astras? He replies that these are wortby of 
rejection by one desirous cf moksa_ To him who fs qualified. 
to attaln mokga which Js the bighest object of human pursuit, 
the pleasures tbat are experienced by the five senses (which 
constitute worldly glory) are for that reason worthy of sejec- 
tion, Similarly, what is a smalicr bias when compared with 
the experience of the Lord, that \s, kaivalya, even tbcugh ft 
{s beyond the reach of the senses and fs In {ts own way im- 
measurable, bas to be discarded, (vide 4-910). (What is the 
mode of renouncing discardir g or rejecting the various things 
mentioned above)? It may be asked: when ‘something {6 
mentioned as worthy of being rejested, should not enc know 
the mode of giving up? Yes, one must know (this mode). 

For the question may be ralsed whether one should discard 
the objects of the senses by being remote from them or by 
destroylog them, Nelther of these ‘modes Is sultable, One 
eannot be remote from the objects of the senses, because onc 
fa in this universe which is the sporting ground (of the Lord). 
To lead one’s life after destroying (the objects of the senses) 
ie to destroy (part of the universe which !s) the glory of God, 
Therefore, suppose it is stated that a person goes to a 
forest where men do not Iive, thus remaining away from the 
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presence of sense objects. To Adi Bharata who lived in o 
forest renounciog all worldly things, there grew up attachment 
with a deer, and bis knowledge was lost. Saubbari, while 
remaining sunk inside water, saw the activities of fishes. Then 
he developed 8 love for the pleasure of the senses (which 
he saw them epjoying)®°, Therefore, renunciation cannot be 
of these types. Then what fe it? In the declaration, “Havirg 
deatroeyd down to the roots the feelings of you and your” 
(1-2-3), he (the Azhvir) teaches otbera thatthe mode of 
renunciation {fs the giving up of the epprebension ¢éf the self 
at the body (ie. mistaking the body for the self) and posses. 
siveness in regard to all things associated with the body. He 
modhatéd himecif thus: “I myself did sot koow myself (!.¢. 
my real state.) Thus I remained thinkirg of myrelf (as Inde. 
pendent of God) and of my possessions (thus belong over- 
whelmed by /-neas and mine-ness" (2-9-9), 


Tt bas beep stated : “‘Even a house beeomes a grove of 
penance to him who hes given up desire.” (Itihdsa-samuccaya 
Ch XVIII). This means that the place of residence will be 
& grove of penance to him who has renounced all desires. If 
it be asked where this has been seen, it may be observed In 
regerd to King Janaka and Kulasekara Azhvar.64 Therefore, 
renunciation means tbe mental renuoclatlon (of J-ness and 
mine-ness). If it be asked what means there are for the 
removal of obstructions and the attalnment of the highest 
objeet of human pursuit two are established by the Vedanta — 
devotion (to God) thet can be precticed only by (man of) the 
three higher castes and (prapatti) (or seckirg refuge with 
God) thet can be praotised by anyone who feels helpless 
(irrespective of caste or sex). Of these, our Azhvar bas 
described the form of the mears in such a way as to make ft 
appear that It fs bis settled conviction that prapatti alone fy 
the mcane,°5 


M ; sgt eA ae. Ae bri Ramonaja Vay! . 

He has saleuay taught that the (Lora’ ) ‘holy fee\ are 
the meaos. He begtos thus; “Ef have not practleed any vows 
(1.e, followed karma yoga)" (5-7-1). He goes on to state; 
“You offered me refuge at Your Feet as the means to attain- 
ment.’* (5-7~10): ‘‘Holding as sole refuge the feet of Him 
(Krishna) who drank away the life fromthe nipple of the 
breast of the demoncss (Piitan#) whose bones were like (sticke 
of) uzhalai (strung togetber)” (5-8-11); “$atakopa who 
regards as helpful to him the lotus feet of Him who has a 
thousand names” (5-9-1]1); and ‘Our refuge lathe feet of 
Him who fs our master and who is on the sneke couch” 
(5-10-11). Finally, he concludes ; ‘*1 do not know anything 
else as the support of my I!fe other than You” (10-J0-3). 

He ssys thiseven when teaching others, “Save yon? 
selves without losing any time by thinking upon the loty® 
feet of Narayana who {Is associated with Lakgmi” (4-1-1), 
He shows that this means {8 perfect and complete by the ex- 
clustve stress he lays fo bis statements: “It fs Your lotus feet 
only that are my means to attainment” (5~7~10) and “(Your) 
feet alone are our refuge” (5-8—-11). 

Who are those that have the qualification for the practices 
of this means (of prapatti)? It is available to all (ae taught 
by the Azbvsr). He polnts at the outsct to helplessness (or 
fnability (o adopt any other means) in the statement: “He 
who bas bestowed knowledge of the form of devotion,: with- 
out any traco of ignorance (or misunderstanding)” (1-1! 3). 
Here be does not say: “He bas been picased to bestow know- 
ledge on me”. That fs because be does not seé himself (1.0. 
‘rogardes himself as non-existent before receiving the grace of 
God). “‘Idid not perform vows, practise karma-yoga ner 
do I have subtle kaowledge (practise jadna yoga)” (5~7-1) be 
says at the time of determinirg the means. Taus, he refers 
to hie helplessness fn that be bas not the necessary qualifica- 
tien for the practice of all other means open to the three 
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higticr castes.8@ [ At the ume of seeking refuge, be declares : 
"T who am entirely under Your control and who cannot resort 
“ ¢o any other refuge’’ (6-9-10). At the time of the enjoyment 
“of the Lord, he speaks of bimacif as barren soilin order to 
state that he has acquired everything through the grace of 
the Lord: “Iam the meansat man, J have motany kind of 
excellence” (3~3-4), Andthen he proceeds further thus: 
“You have taken upon yourself to redeem who am ap un- 
equalled sinner’’ (7-9-4). This suggests thateven the sinfny 
creatures may resort to this means. 

Even tf one possesses the necessary qualification for the 
means, and the means (fc. God) ts already available (and doses 
not need any effort to bring it Into ex'stence), it cannot func, 
tlon unless there is acceptance.67 Hence he describes the 
form of acceptance (by one who resorts to ft). ‘He who bas 
accepted His feet only as the refuge” (S-&-11). And at the 
time of practising It with all accersorfes, he affirms : “I have 
entered under Your feet finding rest and refuge’ (6-9-10). 
That even success In resorting, (to the means) Js due to Him, 
the Azivir potnts out hus: “You bave given (me) Your 
feet alone as the refuge” (S-7-10), and even that (the dealre 
in me to seek refuge in Him) ts (due to) Hts grace only” 
(8-8-3). He describes the characteristics of the determination 
of the accep'or (of the means) thus: “Whether You free me 
from misery or remain without destroying it, yet I remalo 
without any other means to remove my misery” (5~8-8), anc 
“I bave only one thought every day fof holding You as my 
refuge)” (5-10-11) 68 

When teaching this meaus to others, he states thus: “Do 
pot exort yourselves to diatractton. Only thinking (about 
Him) is needed” (9-1-7). Thus he teaches this means fs easy. 
When this (means) ts described with all its details, be empha- 

‘siees that {Cis not a Ilmb of devotion, but that It Is ao inde- 
pendent meane.6? In order to show thle, be beging thus : 
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“Becoming (Aimself) the means” G-10-5 and then concludes: 
‘He is our great master who bestows Supreme Heaven on 
death” (9%410-5). Then be shows that this means leads up to 
attainment (of Him). If it be asked how one who bas become 
devoted to this means fs te. spend his time, be answers : “I 
apoke out a garland of words that can provide feed tq Hie 
devotees” (9-4-9). Thus he states that time fs to be spent 
through the study aad recital of Tiruvaimozhi.70 

When a qualified person accepts the means and spends 
his time with the help only of this (Tiruvaymozhi) what is 
the form of the attainment? He declares that first come the 
conquest of the senses, and ultimately it is the realisation of 
service unto the lotus feet ef the Lord. To the follower of 
the path of devotion, it Is necessary when first starting (on 
the path) that he must start, having acquired the power to 
control tho senses.’1 But he who has the qualification for 
this (prapatti) gets even the conquest of the senses as a result 
from the means adopted. How is this possible? This fs 
aaswered fa this manner. ‘You removed the evil tendencies 
from my mind” (2-7-5) and “You gave me a mind that wor- 
ships You, clisging uoto you” (2-7-7). Thus be states tbat 
the control of the senses ts fs possible only through His 
gtace. 

Here a quostion may be asked. As soon as a person 
become capable of controlilog bis senses, do devotion (to 
God) and other such qualities which belp in bringing about 
the experience of the lord arises of themselves ? The answer 
is given that the rise of devotion to God Is also due to Him 
alone, cs He gave the (Azhvér) the kaowledge which bad 
attained the form « f devotion as stated io, “He whe produ. 
ced (right) knowledgz (of the form of bhakti), destroying all 


ignorance” (2-1-1) 


[To be continued ] 
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vine wf ‘CHAPTER VIII 
. The Fisher of Souls: Anantarya found delight in 
aijorning the {mage of Srinivasa with many flowers and 
leaves from his garden. On one occasion he placed a frag- 
rant creeper called Hri-bera.valli (Lamoncha or Kushkush) 
near the shoulders of the Lord. Thus adorned, Srinivasa 

. asked Avantarya how he looked. It is related that Anan- 
tarya described the appearance of the Lord in memorable 
apeech. “You look like a fisherman”, be said, “wandering 
on the shores of the sea of samsara and bearing on His 
shoulders nete for catching the souls struggling in it.” 


CHAPTER IX 


The Trip to Kerala: From Tirupati to Kerala ia a far 
ery, but Anant&érya had to undertake the journey at the 
request of his disciples. Having obtained the permission 
of the Lord, he set out with a goodly retinue of disciples 
headed by a certain Varadarya. It was noon when they 
reached a cinal of the name of Karporakulya. They rested 
and refreshed themselves {n the shade afforded by the 
trees growiog en its banks. Then they bathed Jn its cool 
waters, and undid the packet of food they had brought 
along with them. They found {it full of ants. At once, it 
struck Anantirya that the ants should be taken back to 
the holy hills whence they had come. For on the sacred 
hill many a liberated <oul found delight in residing jn 
some obscure embodiment, animate or {nani 
be near the Lord. And saints like Kulasck 
sed in memorable verses their desire to be 
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shapp or other. Who kaocw but that these-ants might om- 
body souls high (n wisdom and devotion or even. perbaps 
souls liberated from all bondage. So, Avant&rya returned 
to Tirupati and set the ants down near the temple of Lord 
Srinivasa. 

Next day, he resumed his journey, and in due - ceurse 
arrived at Yadugiri io the west country. He went to the 
temple to make his obeisance to the image of Narayana 
there, though his mind was full of the Srinivasa be had 
left behind him in Tirupati. But when he entered the 
shriao, what was his joy to find Srinivasa amiling at him 
benignantly ! ‘‘When did you come here, even before me, 
my Lord”, he asked {n surprise, “to bless me here?” Hea- 
ring these words those around him observed the deity {n 
the shrine closely and found that he wae indeed Srinivass, 
It is said that to this day this miracle is commomerated by 
certain signs by which the image of, Narayana reminds us 
of Venkatanatha at Tirupati. On certain days, for example, 
Narayana fs dressed in flowers, like Srinivasa and wears 
a camphor mark on His forebead. 

Thoreafter, he went on to Kerala and stayed there for 
several days teaching religion and philosaphy to bia stu- 
dents. After completing bis work, he set out on the 
return journey to Tirupati. It was midsummer, and tra- 
velliog was not easy. So, it was a tired and weary company 
that reached the banks of Karpirtkulya once again and 
found comfort in their cool shade and the flowing stream. 
But they were buogry and bad no food to eat. So Anantirya 
suggested that they might reat a while longer. before resu- 
ming their journey to Tirupati, which was not quite so far 
away. But the merciful Lord, percaiving that His devotee, 
Anaatarya, and his followers were suffering from the pangs 
of hunger, assumed the guise of a young student and 
brought to them curds and rice.. He-told them thal he bad 
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been sent thore by Srinivasa. Anantarya asked the student 
té’atetribute the food that be had brought to all of them. 
The boy agreed and gave them cach a handful. He took a 
haadful himself also and while all were looking at him, 
eating {t with evident enjoyment, he suddenly disappeared 
from their sight. Immediately, they all suspected that the 
Lord Himself in His exceeding Jove for His devotees must 
have come there to relleve theJr hunger, and quickly set 
Gut for the Hilla. After making the ascent, they reached 
thé! shrine of Srinivasa, and found the Lord with a bandful 
of ricé mixed with curds, in His hand. 


CHAPTER X 


The Wall of the Champaka Tree: Among the many 
sewvicos rendered by Anantarya to the shrine of Srinivasa 
Was the building ef a high enclosure to the temple. He 
@btained the hecessary moncy from many wealthy disci- 
ples. A survey was made and the plans were drawn. 
Right across the path of one of the projected walls stood 
a champaka tree. The workmen wanted it to be cut down: 
etherwise the wall would have to take a crooked turn. 
Both the alernatives did not appeal to Anantarya. He 
wanted the wall to run straight: but he could not bring 
hisiself to cut down the tree. For aught he knew, it might 
BE some nityasuri, some heavenly servant of the Lord 
abxtous to be on the sacred bili near the presence of the Lord, 
He decided to sleep over the vexed problem, and before going 
to bed at tight prayed to the devoted soul in the tree to move 
a@ay and allow the temple wall to run straight. He prayed 
aléé to God to help !n solving this question. Next morning 
when he went to the spot, he found the tree In a new poat- 
tlop, no longer obatructing the construction of the wall. In 
memory of this miracle, one of the outer walls of the temple 
fe 08 this day called “the wall of the champaka tree”, 
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CHAPTER XI 

Redeeming a Tiger: A strange adventure befell Anan- 
(arya one morning. Towards dawn, he set out with some 
disciples to the pushkarini (‘ank) to bathe. On the way there 
stood a huge pupul tree, casting « durk shadow on the 
ground, the moon-Ight but peeping through Interstices bet- 
Ween the leaves. A tiger was resting there; but Anant&rya 
passed near {t, all vaconclous of {ts presence, and bis flutter- 
ing uttariya (upper cloth) war securely caught between Its 
ease. Looking closely then, Anantatya discoverd the tiger 
and was somewhat startled, Moving away a Httle, he tried to 
free bis uttariya. The cloth did pot come off free, but Anan- 
térya’s efforts awakened the sleeping Uger. However, strange 
te relate, the wild beast, Impressed in its own . way by the 
greatness of Anantarya, kept still. Observing this, the discl- 
ples of Anantarya sppealed to him to give the soul of the 
tiger a helping band and Scad it to salvation : for was not the 
tiger elinging to bim in devotion? “So be it’, Anantarya 
agreed, and slowly loosening his cloth from the ears of the 
tiger, went onto the tack. Afer bathing there, he returned 
the same w y, and found the uger lyIng dead on the way. 
Struek with wonder, he performed funeral riles for it, aod 
proceeded to tho temple. There tha Lord showed bim the 
tiger, which had reached Hie feet through his intervention, 
aed asked him why He, the Lord, should semain on the hills, 
when Anant&iya was scattering with a free hand the largess 
ef salvation, difficult to obtain even by godaand men, to such 
Creatures as Cigers. Anantarya replied that it was not bis 
fault: it was the Lord who hed ordained that and one even 
indirectly connected with Anantarya should attatn salvation. 


CHAPTER XII 
The Lord pays a visit to Anantarya : Anantatya once fell 


Wl with fever. Through the priests of the temple the Lord 
qont a message to Anantarya, Did he need medical help? 
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If so, they had ieairuciiane’ lo got some eapable enviiclens to 
attend on him. Anantirya however would have no doctor 
attended on him. He was suffering from no malady curable by 
medical science. Let the Lord do as He pleased. And he 
added cryptically that no one could carry on the twilight 
worship (sandhya-vandsnsm) by proxy. When the answer of 
Anantirya was taken to the shrine, {tis sald that the Lord 
Himself set forth to the house of Anantarya. There Anan- 
tarya, somewhat piqued that the Lord had not cared to bless 
him to the ficet Inetance bul had sent messcogers only Instead, 
would not speak. But the Lord gently masseged him, and 
when the divine bacds touched him Anantarya rose up from 
his sick-bed lth redoubled force and energy. Atonce, he 
prostrated himeelf tefore the Lord and begged for forgive- 
- mess. After all, he pointed out, {t was his habits to sin and 
suffer for it in the circult of samsara: and it had become 
customary for the Lord to forgive him and shower blessings 
on him Insplte of all that he did. So let him be forgiven now 
alse. 
CHAPTER XII 

The Lord hymns the praise of Anantarya: Taking the 
p2rmlissioa of Sri Ramanuja, cotraln pilgrims st out ona pil- 
gtimage to Tirupatl. When they reached (he foot of the bills, 
they were tired with their long journey, buogry and weary, they 
found it difficult to make the ascent. The compassionate Lord 
assumed the form of a young student and met them with food 
fo. Als hands. Reluctant to receive the food from any one 
other thao a Srivaishnava, the pilgrims asked of the youth 
whe he was aod who his preceptor was. ‘‘My name is Madhu- 


tarya. Learning that you are all coming, and feellog that 
you may be tired and hungry, my master has sent me with 
this prasadha fcom the tempie.”” Not yet satisfied with the 
bonafides of their would-be host, the pilgrims asked him (9 


22 $n feanticorsja “Vai! 
recite the stanza which he, asa disciple, should ave learnt 


about bis guru. Atonce, the boy compored the following 
stanza and recited it: 
akilaima gundvasam ghana tisirapahum | 
dsritdnam sugarapam vande nonta yi desikum Nl 

“I bow to the preceptor, Anantarya, who fs the home of 
all (auspictous) qualities of the soul, who has driven away the 
darkoess of ignorance and who Js the excellent refage of al! 
who teck him .”* 

The travellers were still suspicious. This stanza did aot 
refer to Anantirya’s guru, as it ought to have been, So they 
asked the boy why there was no reference to Sri Rémanuja 
fo the verse recited by him. Did he perchance Cemport'it on 
the spur of the moment ia order to answer thelt quéétion ? 
The boy was ready with his reply. They used-to recite two 
verses about his guru. The first, which had just besa ‘rechéd, 
Geacribed tho excollent qualitics of Avantarya es @ preceptoy; 


ren as follows: 
$rimad rdmanujacarya sripadamboruha dvayam } 

sadutta marigasam ddtya manantarya maham bhaje 1 

‘I honour Ansbtarya who is'as it were (be pair of the 
lotés‘fect of Srl Ramanuja and who-deservés to by held on 
the hands of the best of men.”’ 

Their deubte dispelled. the hungry company decided to 
accept the food brought by the young atudent, who todk an 
early opportunity to take bis leave of them. Stréngtheted 
abd refreshed, they restarted on thelr jourtey and soon made 
the-astent. Cualling'on Andalarya od the bills, they thanked 
hity for the food bé had so thoughbtfally sent them thtough 
bld‘stodeot, Madhurakavidasa. This being news to Anastirya, 
We asked then what'they meant. And when they related’ to 
hfdi the whole story, he told them that they had the good 
fortune of receivitg the blessings of the merciful Lotd: All 
those’'whe heard this incident were gteatly struck by the 
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Lord's affeetien for Anantarya : and it was seon laid down 
- Shag | all the, Alaciples of Avaotarya should recite cvery day in 
“; Bonour of thelr guru the two verses composed by the Lord 
 Himeslf, 


CHAPTER XIV 


Anantarya Explains Srivaishnavism: Parasara Bhatta is 
an honoured name {pb the history of Srivalshnavism. Son of 
Sci Ramanoje’s beloved Kurantha and calied at firet as Sri- 
rangaraja, he was named by 3:1 Ramanuja bimself after the 

‘ great autor of Vishnu Purana. One of his disciples once asked 
Parasars: what are the marks of a true Srivaishnave? Para- 
sara bade his student go to Anantarya at Tirupatl and learo 
the answer to that question from him. Accordingly, the dis- 
ciple ect oul to Tirupati and met Anantarya, who on learning 
his bualoess asked him to stay for some tlme on the sacred 
hills. Six monthe passed during which Anactarya pald this 
young man no particular attention. Then one day Anantirya 
decided to test his spiriiual development. The gueats in his 
house used to diae in three sets, fa order of thelr Importance, 
There would also be a fourth batch, made up of all and sun- 
dry. Aneotarya’s plan was to try and provoke the disciple of 
Parasara Bhatla.So, when that young man sat down Ip the firat 
aet, Anantarya told bim that he did not deserve to alt there. 
The same thing happened when be sat suceesslvely In the 
second and third sets, and he was told that there waa no place 
for blm even in the last batch. All along, Anantarya was 
watching him closely to see how he reacted. Seeing that the 
youth exhibited no discipleasure or pique, Anantarya conclu- 
ded that he had passed the test. So when all the guests had 
dsparted, Anantarya himself diced wit! the young man and 
treaicd him with great iffectton. ‘*You have been with me 
for six months”, Ananiarya said after dinner, ‘and it! thme 
that you should seiurn bome. You came bere to learn the 
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” characteristics of a true Srivaishoava, and I ‘shall describe 


them to you in just ene sentence. A true Srivalshoava should 
be of like nature with the crane, the cock, salt and yourself. 
Master this, and repeat {t to your master. He will explain 
everything to your satisfaction. 

Takiog leave of Anantarys, the young man returned to 
Srirangam, repeated to Parassra bhatta what he had bees 
taught and begged for an explaration, “Listen carefully and 
I shall explain”, sald Parasara Bhat'a. “Let us take the 
crane firet. Amantsrya might bave bad fous things in his 
mind when he referred to the crane. Just as the crane lives 
in the nelghbourhood of tanks, wells and rivers, full of water, 
even so the Srivalshnava muat live {no areas abounding Jn 
placees of pilgrimage. And even as the crane {se spotlessly 
white, the Srivalshnave must be pure in mind and body. Yet 
another characteristic of the crane, Its patient wafting by the 
banks of a river or a lake while many small fish filt by and 
vatll a fish of the right size to satisfy its appetite Is seen and 
fastantly setzed, Indicates that the Srivaishnava mus! regard 
with unconc:rn all incompetent preceptors whom he mey 
come across, and walt patiently and attentively for a guru 
who can redeem him from the tolls of samsara, And when 
such a guru !s found, be must cling to him until the darkness 
of ignorance Is dispelied through bls gracc. Fourthly and 
lastly, observe that the crane living on the shores of the sca is 
afrald of the rainy season with its thunder and Iightning; 
and at such a time it leaves the sea and proceeds to some 
other reservoir of water, where it can live bappily and free 
from this fear. The lesson to the Srivalsbnava In this Js that 
he should give up any place where.there is tbe slightest hind- 


. rance to his spliliual development, and resort to some holy 


shrine where pilgrims flock, and there lead a Iife of peace 


and devotion. 
[ To be continued J 
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Andal has sung 16 pasurams on Lord Srinivasa of 
Tiromals. This artile attempts to convey the meaning of 

these pasurams. 

Andal is the only lady Alwar. She is the daughter of 
Vishou Chittar f.e. Perialwar. Both father and daughter 
are equally famous vaishnuvite savants. Andal is regarded 
as the amsam of Neeladev:. The story of her birth and 
ultimate marriage with Rancenathar of Scfrangam is wel) 
known to bear repetition. She is known as Chidi kodutha 
Nacchiyar |.e. a damael who adorned herself first with the 
gariend and then offered it to Perumal. Sbe has authored 
two prabandhas viz, Nachlyar Tirumozhi and Tiruppavai. 
In the 30 pasurams {in Tirruppavai Aodal assembles her 
playmates and they offer worship to Lord Krishna in Ayar- 
padi. Sho performed e Pavai Nonbu in order to attain 
God. The second prabandhem written by Andal is Nacbi- 
yar Tirumozbi. In these pasurams, Andal offers prayers 
to Kama, Lord of Love her sole object being to become 
one with God. The pasurams of Andal are steeped in 
Sringera rasa, She adopts the Nayika Nayczka approach 
to depict the struggle, the all consuming desire of the 
devotee to merge with God. Thus though the words used 
in the pasurams refer to the -: ony of a love lorn maiden 
wanting to reach her beloved God, actually it signifies the 
- @ternal yoarning of atbma to reach Paramathma. Let us 
now turn te the pasurame th: mselves. 


504. taieru tinkalum taraivilakkit 
tanmandalamittu masi munnal 


aiyanun manarkondu teruvanintu 
alakinukkalangarittu anangateva ! 
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uyyavum dhgolo enru colli 
unnaiyum umpiyaiyum toluten 
veyyator talalumil chakkarakkai 
venkatavarku ennai vitikkitriye. 
In this pasuram Andal offers prayers to Kaman fe. 
Manomadha, the God of Love. Her sole object Is to become 


- one with God and render service (kainkaryam) to Him. 


She did pavai honbu in the month of Margazhi but etill 
had not attained God. So in Nachiyar Tirumozhi she does 
pooja to Kaman for a mandalam. Mandalam means 40 to 
43 daye. This pooja, she starte, from the first day of Thai, 
the Tamil month (which usually corresponds with 15th of 
January). The pooja is to end by the end of first paksbam 
in the month of Masi (ie. second fortnight of February). 
She addresses Kama as“‘O Ananga deva!’’ Ananga means 
a person who is without a sareera. Therc is a story connec- 
ted with this. Once Manmadha at the instance of Brabma 
tried to spoil the tapas of Lord of Siva. Siva got annoyed, 
He opened the third eye and burnt Kama into ash, Thus 
Kama tost his sareeram. Hence he became Ananga deva. 
This incident also proves the fact that while Kama knew 
that disturbing Siva would invite His wrath and yet he was 
willing to sacrifice himself. He endangered his life in 
order to satisfy the wish of Brabma. Andal therefore prays 
to such an sclfl-ss Manmadha as he is a person who does 
not mind taking a risk fa order fulfill the wishes of those 
“who approach him. Andal says that beginning with the 
month of That for one whole month and one pskaham in 
the month of Masi, she offered preyers to Manmadba. She 
swept ibe floor, having cleaned it, she decorated the floor 
with kolam i.e. drawings with rice flour. Shesays she put 
up a medai fe. a raised platform for peforming the man- 
dala pooja. She continues that she used fin: grains of 
saod (nun manal) to put the kolam. A doubt may arise as 
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to why she had to speeifically mention nun manal. She 
says that she used such a fino sand that many wosdered 
from where she collected such fioe sand. She used such a 
fine sand so that when Menmadhba walks on it, his beautiful 
tender feet won't get hurt! She also refers to having 
beaulified the whole street with kolam so that it conve ps 
the thought that she made the whole place attractive, In 
order to entice the God of Love. She says that she prayed 
to Manmadha so that she could earn and seek nalvezbvu 
{.0. good life for herself. In the pasuram she refers both 
to Kama and bis brother Sama. The prayer to Manmadha 
is that ho should make her attain the Lord who holds ip 
his hands the discus which spits fire and causes fear 
amoogst the focs. The Lord, she says, ts Lord Venkata 
i.e. Lord Srinivuss of Tiruvenkata malei. She requests 
Maomadbato help her in getting an Opportunity to de 
Kalokaryam f.¢e. service to God. 

To this pasuram Andal asserts thatthe month of Thal 
and part of Mas! are auspicious to offer prayers to Manma- 
dba. Stotlarly Vaimik! also held a particular month as 
auspicious viz. Chithirai masam (April-May). To Valmiki 
Chithiral is auspicious as Rama was born tn that month. 

A doubt may arise whether Andal by praying to a devata 
anantharam f.e.one who ia mot God) had not gone againat 
the norma! codes of conduct when one approaches with pra- 
yers only God. Apparently, she felt that the transgression of 
such cannons fs permitted if she could achleve the end viz. 
reaching God. A similar situation fs noticcd even tn Rema- 
yana when the great Hanuman searches for Sita In vain In 
Lanka. Then out of desperation be sat on a tall building and 
Offered. prayers to his isbta devate fie. Rama. He says 
*“*‘Namostu Ramaya sa Lakehmanayai”. But then continues 
bis prayers by adding ‘Namostu Rudrendra, Yamap llebyaha’. 
Here also Haeaman prays to Rama first, but then alse adds 


y+ aon Bamangje Vas! 
Saar arte meres enn ec eel 


bis salutations and requeat to the two con Gods viz..Yama 
and Aollam !|.e. Vaya. Perhaps any straw fs clutchable when 
_&@ person Is desperate. 

It will also be of Interest to briefly mention bere tbat 
Maenmadha Js the son of Krisboa and Rakmini. Same, the 
brether of Manmadha {s the son of Krishna and Jambavethi. 
Here Andal while addressing Manmadbe also joins the name 
of bis brother Sama. Io Ramavatsram also Anjaneya wqbile 
saluting Rama says ‘“‘Namostu Ramayase Laksbmapaya”, I 
offer salutations to Rama who is seen along with Laksh- 
mana, 

Meomadhs hea five arrows. These sre not the usual 
arrows but arrows of flowers. The five arrows are aravin- 
dbem (lotus), asokam (flower of asoke tree), choothan (the 
mango flower), nave malligal (jasmine) and meeclothpalam |.e. 
blue lotus. 
506. matia nan naru malar murukka malar 

kondu muppotum unnadi vananki 
tattuvam ili enru nencu erintu 
vacakattu alittu unnai vaitidame 
kettu alar pookanai toduttuk kontu 
keovintan enpator per eluti 
vittakan venkata vanan ennum 
vilakkinil puka ennai vitikkitriye. 

This pasuram aleo isa prayer to Kame. Andal says 
tbat she will collect Oomaththa malar and murunga malar. 
Both are sald to be flowers which Maomadha Iikes as they 
have a heady scent. She says that she will worship bim three 
tlmes io the day and that she iseonvinced that he will 
not fail her as people believe that Manmadha never lies, She 
also threatens him in # veiled way and ssye that if Manma- 
dha falls to fulfill ber wish, people will lose the respect they 
have for the God of Love. She therefore pleads with Mao- 
jmadha (co take his bow and arrows of fresh flowers whieh 
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have juat blossomed. Sheaske him to wrije the name Govin- 
Gha an the errowe before letting them, lose on Perumal. She 
thus requests.him to help her to reach {he great Tlruveogeda- 
mudelyan who. la the aternal iight. 

It fs of fatereat to note that even Cupid the Roman Ged 
of Love also has only flowers ae bis string of grrows. 

Andal refera to Lord Srinivasa asthe Nght. Thlrumaogal 
Alwar also while praising tbe Lord of Aanan koll refers to 
him es ‘Oll Vilakku’ fe. light which is very bright. 


535. keagitil venkatam kannapura nakar 
vattam inri makilntu urai vamanan 
ottara vantu en kaippairi tannotum 

kuttu makil nee kutitu kutale. 

In thia pasoram Andal resorts to kurl. Kurl to Tamil 
refers to an act of a person who cast dice and then trles to 
read the future from the formation of the dice. Sometimes 
kurl is read by drawing a big circle and then drawing smaller 
and smaller circles withja the big circles. If it {s an even 
pumber, ft fs sald to foretell the fulfilment of the wish. If 
the number is odd ft meane the wish will not be fulfilied. 
Andal here does kurl in order to know whether her efforts te 
attain God will be successful or will fail. She requests tbat 
the God who took the form of Vamana and who Is residing 
happily without any problems fo the midst of Veokatadsl 
forest at Tiruvenkatam acd at Tirukkannapurem should come 
fast and bold her hand. If her wish were to be fulfilled, she 
would get a even oumber when she sees kari. 


Here Andal refers to Tiruvenkatam which is like a forest 
area and In the same breath refers to Tirukkannapuram which 
fea town area. Perheps she deliberately chose these ex- 
tranes as the Tirupati bill is Mike Brindhavanam where the 
Ayarpadi f.e. Gokulam. But tn both the divya desams the 
Lord is Krishna, 
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Here Andal requests God to come fast and to hold her 
hand. Thishasan inner significarce as It Is usually the 
Bagbavan who has to come to the place where the ebetan I.e. 
devotee stays. Moreover, Andel Is Thayer and it is but 
natural that sbe aske Perumal to come to herand pot the 
other way about. That Is why eveo tn Ramayana, when 
Hanuman spetted Sita, be offered to take ber away from 
Laoka on his shoulders back to Rama. She politely declines 
aad says that ft is Rama who should come to her and release 
her. Only then Ir will be honourable to Him and hooourble 
to her. In Tamil, the words used are ‘‘veeranukkum azhagu, 
veera patnikkum azhagu”’. So Andal and Valmiki both ere 
one and the same thought line and say thatit fs God who 
should come to Her and not she who would run to God. Her 
prayers fe therefore only asking for God to come fast. 

346. vallai vili canku itankaiyil konda 
vimalan enakku uruk kattan 
ullam pukuntu ennai naivittu nalum 
uyirppeytu kuttatuk kanul 
kal avil cenpakap pumalar kotik 
kalittu isai patum kuyile 
mella iruntu milatri milatra en 
venkatavan varak kuvay. 

In the previous pasuram, Andal bas seen the koodal {.e- 
kurl. In this pasuram, she sends @ pet kuckoo as a messenger 
(thoothu) to Tiruvenkatamudalyan. She addresses God as 
Vimalan tc. one with hrudhya suddhi and says You who hold 
the sanku f.e. conch In your right hand are not giving me 
darshan. But you have entered my heart and are pot allowing 
me to forget you. You are muking me suffer. You are not 
allowing me to die. You are troubling me. She then says 
“© Cuckoo, you go and sit on the shenbaga flower full of 
honey and suck and epjoy only the rich honey and leave the 
soot and slog happily. Please come ciose to me, With your 
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Hoping loving words like that of a child (mazbaial so}) utter 
‘the name of Tisuveokatamudalyan who Is always In my 
thoughts. You please go and ask Him to come to me. 
Andal bere compares the warble of the bird with the 
-Meping of a small child as she feels that God is very fond of 
fgvocent children and hence will not refuse the request cou- 
. ehed In a child’s volee. 
5717. vinnila melappu virittarpol mekankal | 
tennir pay venkatattu en tirumalum pontane ? 
kannirkal mulaik kuvattil tuli sorac corvenai 
pennirmai italikkum itu tamakku or perumaiye. 

From thls pasuram onwards, the next ten pasurame refer 
to the messages that Andal sends to the Perumal of Tirupet! 
bills using the clouds asthe messergers. In Ilterature there 
are different types of messengers. Hasuman was Rama's 
messenger to search for Sita ard convey to Her His agony at 
seperation from Her Krishna went aia messenger for the 
Pandavas io order to cissuade Kauravas from embarking on 
the war. Desika sent Hamsa |.e¢ swan asthe messenger fn 
his Hamsa Sandesam. Kalidasa wrote Mega Sandesam. 
Here Andal also uses the clouds ae her messengers. May be 
because the top of the Seven Hills !s always thick with the 
clouds. 

Andal addresses the clouds and says they look Iike the 
‘vidhanam’, Vidhanam is the cloth that is tled above the 
head of the Perumal when He is taken out In order to provide 
shade and protection. Tt is also called ‘Malaappu Vidbanam’, 
Andal therefoie refers to (he clouds sky oa Tiruvenkatom as 
the blue cloth speed ebove God’s head. She then asks the 
clouds whether her Lord of Tiruvenkatam with cryatal clear 
-waters bad come along with them. - She then upbraids Goda 
and asks him whether He Is heppy aod proud because (ears 
are flowing down her cheeks He fs the cuuss for her tears, 
Immediately she pltys berself acd says | have thrown to the 
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winds my fnirer womanly qualities by openly emotionélly 
askfng ‘whether yoo have come. She sdys “O-Lord! by 
makiog me suffer like this, do you think you have been fair 
and just )”’ 

Tho pasufam makes it evident that Andal does not knéw 
when God will come. But she fs anxiously wafting for His 
arrival and grace. There fs a significance In ibia statement. 
It te sald that always one should dig o tank and keep it ready 
so that as and when tbe clouds open up acd poor the divine 
nectar of rain the parched lands would be ready to receive 
the life-susteloingamrith. It will be foollsh to start digging 
a tank after the clouds have arrived as by then one would 
havo mlesed the chance of storing and reselving the water. 
Stmllarly one should be ever ready to receive the divine grace. 
One does not know when He will arrive and when He will 
bless us with His anvgraham. 

Andal again makes {« clear {n this pasuram (bat nobedy 
can dictate the ime and the place where God would eoncede 
our wish. Tblists made clear even in Krishnavatearam. In 
Krisbnavataram he tells the gopikas so many tbings. But It 
does not mean He keeps up of all His promises all the time, 
te all of them. He chooses His time, place and person. This 
fact Je made clear by Andal In this pusuram es she only bee- 
leches Him to come impressing on Him and soulfully expres- 
sing to Him all the troubles and turmolls she is undergoing 
to reach Him and requ s'ing Him to come soon and Diese 


her. 


578. mémutta niti coriyum mamukilkal! venkatattu 


chamanti nironkonda tadalan varttai enne ! 

kamatti ulpukuntu katuvappatty itaik kankul 

emattu or tenrulukku inku ilakkay nan iruppene. 
In this pasuram A dal again addresses the clouds. She 
geys “O dark colour « rain bearing the clouds! Who rajo 
petris aod precious stones, Did the blue coloured Lord 


tivikrams of Tivhve 
gh you? What is the iiens ge He has ‘Cone 
? Tam inexplicably caurht’ in this web of love, 
ed by this fire of raging love. Iam being des. 
tien euch te my state, how will f beable to enjoy 
{fo ‘¢o01 breeze that blows in the night? — 
bis pasuram is ogain nothing but the out-pouring of 
peays-lorn tady Ac stated earlier, when Aidel is the lady 
| Parauat is Her desire this {s nothing but a reflection 
he anxiety of the soul to merge with Parsmathma. 
Some may wonder why Andal chose the clouds as the 
evagngers. Clouds are usually ide: tified as having udhara 
ewaddavam i.e. quality of being generous to a fault. Karna 
ie One such person who is noted for his dhaoa gunam, as 
; ie. was willing io give everything ‘to snyooe who appros- 
ghed him. In Tamil there Js a proverb which resds as 
Aoilowse: Karnanukku pin kodsiyum illat 
z : Karthigaikku pin mazhaiyum illai. . 

This msons that there is none after Karna to ‘equal him in 

: -. qeacrosity even as after the Tamil month of Karthigai 
3 there caa"e no rains. Such undounced generousity Is also 
K: “the quality of the clouds as they pcur and empty thelr life 
: "giving water viz. rain to sustain the parched earth, It rains 
*@itiont our asking. Such gn oudarya guna msde Aadal 
Gheose the clouds «+ h-r messengers. 

In this pasuraiw Andat concludes by asking the rheto- 
sica! questioa to the clouds, ‘Do you think I will be able 
lo enjoy the cool breeze in the ubscace of my Lord? This 
‘fnerits some expianation. It ia wi tl known that certaig 
ks which give plearsure atcortrin times give nothing 
aln at other tines. The enjoyment of ibe pain there. 
rises out of other factors and rot due to the parti. 
ar item toferred to. Here Andal ccoveys the thought 
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that those who thiok of God want to be with Him always. 
That which gives joy viz. the cool breeze when sho was 
qe Him gives nothing but sorrow when she ig away. from 


im. 

Nammalwar adopts the dasa bava as a path of deeg- 
tion. Perialwar sdopted the vatsalya bava. But even these 
two Alware sometimes revelled and adopted the ssingers 
bava. 

. Andal however uses no other vehicle other than srip- 
garam to attain her Lord. 


There are various recognisable stages tn evolution. 
Firat is the sky, then wind, followed by fire, water and 
earth respectively. Wind and fire follow each other. That fg 
why sometimes, the wind fans the fire. At other times, the 
wind quenches the fire. Thus, the cool breeze for a person in 
love with God quenches tbat love when er joyed with God. 
But when seperated from God the fire of love ia fanned by 
the wind. Aadal says that she fs Consumed by the raging 
fire of love for God and that the Scnotle breeze of the coo) 
aight only fans ber aj} Consuming Jove to unbearable leve). 


_ To this pasuram, Andal refers to the beautiful “neele 
sbyamala moni” i.c, blue cofour of the Perumal, It fs not 
as t€ sho referring to toe Physical body of the Lord. She 
fs, on the other band, drawing our attention to a beautiful 
sight which we should enjoy. God js beautiful not for 
himself but so that Others may enjoy that sight and derive 
pleasure. Perhaps ft is this thought which made even 
shakespear, the English poet say that a thing of beauty ise 
joy for ever, The puranas also say, nathae roopam, nacha 
akaram, N@ ayudhaai ... nacha spukam, This means the 
roopam ie. the beauty, the akaramie. the Physique of 
God, the ayudham ie. the weapons are all not for Himeelf. 
‘Tt is to give pleasure to His devotcos and to protect His 
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devotees from all ils. All that He fs and He has are for 
us His devotees. . 
— Andalin this pasuram aske the clouds whether Thada- 
lani seot any word (varthai) to ter. Tnadalam refers to 
Trivikrama. Andal is asking whether God rent any com- 
forting worde to her, even as Krishra end Rama uttered 
comforting words to their devotees. For exemple eben 
Arjuna was torn between filral duty and a warrior’s duty, 
oa the Kurukshetra bittlefield when he had to fight with 
his own co-brothers, Krishna uttered tte charama tloke, 
He comforted Arjuna, directed him todo his duty ard 
leave the reat to the God. That was the ‘varthai’ of Krishna 
to Arjuna. Similarly io Ramavateram whea .Vibishapa, 
brother of Ravana sought refuge with Rama deserting his 
own brother Ravana, as be did not see eye toeye witb bim, 
Rama readily accepted V bistana into his fold. He said 
that whosever secks refuge at His féet, will be given 
abhayam. Rama then ullercd the fellowing words viz. 
‘varthbai’. He said: 

sakrutheva prapannaya thavasmee thicha yachathae 
abhayam sarva bhoothue bhyo dadumi 

_ Thue both Krishna and Ruma uttcred words of advise to set 

. atease the minds of thelr troubled devorecs, Here Andal is 
asking the clouds whether ber Thadalan at Tolruveskatem 
sent by such comforting words to her through them so as to 
enable ber to contioue to live Io the absence of ber Lord. 

The word varthai bas als> got another significance which 
is clearly enuaclated by Lord Krishna to Drowputh), It Is said 
that once Drowpath! got annoyed with Krishea aa He went 
of aseuring her that she had nothing to worry ond thet He 
will look after her and yet she was facing many difficulties 

“and undergoing many troub!:s. When she upbraided Kilsbne 
“* aud expressed ber doubis as to whether He bad falled to keep 
“up His word, Kclsbna rc plicd, “O Drowpathi ! Even the aky 
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may fall, even the earth may spilt, eveo Himavan, the mighty 
mountain may collapse, in'o rubble, even the deep vast ocean 
may go dry. But name moghom vacho bhoveth ma suchoha” 
fe. He ssid “O Drowpathi, My word will never go to waste. 
My word will be true.”, Thatis why Andel here uses the 
word ‘varthal’ and wants to verify whether her Tiruvengeda- 
mudafyan has cent the wo:d musuchaha (!.c.} will not fall) 
theough the messenger clouds. Sie is looking forward aux!- 
ously to some words of encouragement, hope, confirmation. 
assertion that her devotion will be rewarded with salvation 
aad moksha. 


$79. olf vannam valai cintai urakkathodu ivat ellom 
elimatyal ittu ennai italiyap poyinaval 
kulir oruvi venkotattu en kovintan kunam padi 
aliyatta mekankal | avi kathiruppene. 
Here again Andal addresses the c'ouds. She says ““O 
merciful kird clouds! Ism sufferins urtold miserles due to 
“separation fiom my Lord. My bed bas toat its glow (shoba). 
My bands have become thin ard wasted so thatthe bangles 
ate slipping cul of my fards cn their owe, Tam nes able 
to sleep. Lamiorn asunder by doubts and worrles. Tbave | 
lost my sanhty. Why ha: Theuvengeadamudalyan not blessed 
wo with Als darshan? O siouds ! You suggest that I sing bis = 
‘quatiites and con inuc to live, deriving susicrance by mentlo- 
aing His names. But do you thlak [ wil! b+ able to preserve 
this life of mins by merely sicglog the qualities of my Lord 
Govinda rea'dirg at Tisuver katem whict i. fu'lof water falls 
having cold water. Fie on You. Ihave no drafreto lives 
‘ “tife sepatated from my P.rumal. Life has oo meaning and 
purpose and le empty without Him, my Loid Govinda.” 


There is an allegoric story which bings out the diffrence 
between the pleausure of being with God and tke pela of 
belong sway from God. Once there was a cank filled whh 


87 
wenier. Oa the bund there was a tres. Itc roots availed of the 
éoplous supply of water aud had geact bilge. It bad a thick 
gromth. All the water-h ie ceme, roaided aod nested in the 
wee. But once et misfar ue would pave it, Ube tank dried, 
The trep also dried. The birds left. The sceoerlo changed, 
the tree became barren and bereft of beauty. Andal says.shat 
when God was with hee mind wat full of thoughts of Him, 
her body was beau iful. She hed no worrles. She hed good 
sleep. But then the Lord deprived ber of His compary, she 
(gli. she Jost everything and that her life had no meaning, 


{ To be continued } 
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[INAUGURAL ADDRESS by Sri¥.C. A. Ramanujan, 
Comme. for Income Tsx at Short Term Course “SRI 
VAISHNAVA RELIGION AND PHILOSOPHY” on 
30th September 1992. J 

“mityavadi madanti sinduramuda samramba kumbastari 

nirbedotbava srukti mouktikomani suprikruta prastali 

satgarspura datyuda kranakaro vyedinta sailasrutaha 
sriramanuja kesari vijayate prothyanda vikriditcha.”” 

For thousands of y:ars, the H.ncu Nation bes bees 
producing Sages aod Sages. Generally, tt has been mentioned 
that the north of the Vindyas produced the Avataras and the 
squth produced the Acharyas. Bui for Adi Sankara and Sri 
Ramanuja, our present life in India would have been radically 
different from what it Is today. We would heve all ended up 

as Nintis or Buddais's ce Kop-Tkas. The Advaita School 
founded by Adi Se ka-ais k. own wh over the world as tbe 
Manis fo School of Hiesu Pailosophy believing that the pby- 
gical world related to the ultimate Reality asa state of Ignace 
—gunce doce to Koow!.dge. The spread of the philosopby of 
Adi Sankara lo the pre-ent century Ie due fo no smel) mesaure 
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to the admirable work of the Senator Ponisff of the Saukara 
Mute at Kanchf Dr, Radhakrishnan with bis erediticn axd 
fluency wis agato {instrumental for the Spread of the Advaita 
Philosophy tn Indla and abroad. The Vistatadvaina Schoo) 
fs ant known malnly because the adherents of the school have 
fot chosen to propogate thelr world embracing view through 
the English media. To my knowledge, the most notable 
Eaglish work on Viststadvatia was that of Prof. P, N. Ssrint. 
vaeacharlar published Ip 1943, 

As agiinit the Monisfe view of Ad! Sankara, Satne 
Ramanujs provided an tntellectual basis for the practice of 
Bhaktl through bis Vedarta Sangraba, his Sri Basbya on the 
Brahma Sutra and the Bhasavad Glia Bashys, He ts rated 
asthe ing e most tnfluential tbirker of devotional Hinduism, 
His chief contribution to philcsopby wes bis empbas{e that 
the phenomenal world is Real and nota Mayan and that ft 
Provided real Knowledge. He challenged the mayavidle and 
reloforced for ever and for ever the principle that (he ex'gene 
cles of dally life are not detrimental to the life of the opirit, 
He wat sharply critical of Ad! Senkara aud disputed many 
of bis‘tnterpretations of the scriptures. He belleved in the 
non-dual supremacy of the Lord accepting the reality of the 
World of sentient and Insentient enthues He prepounded the 
theory Of Sebba-Sesh! bhava or the Sarira-Sertri bhava, 
Aatmadiatma as the human soul fs to the body, so Is Para- 

‘Miatma to the huiian soul. ‘Iam He and He ts 1” sald Adi 
Sanksra. ‘Without Him I dont exter’ said Ramanvja. ‘I am 
‘Hie’ sald Madhwa. Ramanujfa's Interpretactons of the Upa- 
Gishadic texe ‘Tat vam asi’, the Talitriya text ‘Satyam jnanem 
‘@aantam brabma’ and Brahaderankaya text ‘Vijnanam Anan. 
dam brahma’ led (o tee promulgation of the Doctrine: of 
‘Saguoe Brahma against the Nirguna Brabma of Ad! Sankara, 
‘The Loed 4s full of kalyana gunas and not a Lord of Suoye- 


pradush, 


rr a ions "to Vedanta thought was bighly -signifcent, bis 
ggng “" (he,contee of Hicduism asa religion was even 
n- He aligned bye popular religion with the pursuit of 


ie. Azhvace foto temple worship. All the phesnomers! world 
$ a.maoifestation of the glory of God, Lila Vibhull, and to 
gtract from its reality is to detract from His Glory, Medh. 
tatloo as conceived by Ramanuja fe a continuous loving pon- 
Jering of God's qualities. The beat means of salva ion was 
devotion and the best yoga was Bhaku Yoga, Such Intense 
devotlon to Vishnu that the worshipper realised tha! he was 
but a fragment of God, and wholly dependent on him. Anoe 
ther means of salvation was Prapati, the abandor ment of 
aclf, puting one’s soul compleiely inthe hasds of God, 
trusting fo His Will and walling cor fidently for His Grace. 
Remeaovja’s God was a personal being, full of grace and 
love for his creation. He could even override the power of 
karma to draw repen ent afeners to him. Unlike the imper. 
sonal World Soul of Sankara, which made the Illusqry wale 
verse lato a sort of sport (lila), Ramaouja’s God needed man, 
as man needed God. Sci Predivadibhayankeram Avcangara- 
ghartaz Swdiy used to narrate Io big lectures how while Salat 
Nemmazhvar aspired for dasstan of Lord Narsvyena ig 
Paramapada singirg Suma Gora, sfier a dip in the boly 
Vitvie river; ihe Lord Himactf was lorg!:g for the sight of 
the Silat at Thirukkuruger ets ging Kananinum siruttambo, 
atses.@ dip in the wholly Tamigpaaani. It is only in the 
Pyjdeophy. of Salnt Ramanuja thatthe Nas-ka-Nayakt bbeve 
Rrigiss full meanIng and mekes us understand tte a! golfi- 
qince of the special relailonsbip we have with the Lord. By 


are 80 God canned 
tba: ‘made by God ont of Miedo aol 
ker and lived forever In ful comm 
‘ia. WOU Was always distinct, It shared ‘the divine nat 
et ledce and bilse, and evil could not ‘touch It, but § 
‘glwas codtcious of tself ox an I’, for it was eternal 
friue of Ite ‘delng apart of gedhead, and If ft lost ‘sel 
‘Gonsclousness, It would case to exist, It was one with Ged, 
Dut yet separate, and for :his reason the syctem of Ramenofa 
‘was called Visistadatvel 2, or “qualified monism” ot “‘nos- 
"doalism. 

8 A Basham Io bis ‘Wonder Ths! wae Ind’ observes, - 
 MRamanuja was not ae brilliant a me: ‘aphysiclan as Sankers, 4 
“but Indian réligion perbeps owea even moreto bim then t@ 
‘Bis predecessor. In the ceriuries ‘immediately following his 

Geath, bis teas epread all ever Indie, and were the starting. 3 
“polo of most © fthe devettonal sects of later thmes.” Safet 
: Wivekenande’ ‘fF fers te tie briiliart R-maruja as one whose a 
. Mast was greater than ‘hac of S:nkara because he felt for @ 
ae Dnaridra Narsyans, H+ sympathined whith the duwntrod. @ 
; ‘geh.:: He | opened the don: of the highest splritael worship 3 
S ifrotn the Brahmin io the Hartjan. Hla work wan taken op fg ie. 
: - “Rs north by Saintz Nke Ratna The~: then and Chaitanya Meba- ‘ 
(prabha, To quote Vivekacanda again, “With every valehmae : 
“yhte preacher, we find  wonder‘ul liberali:m o6 to the treat 
d meat of caste questions (ut exclu iveners »~ regards religtoug 
“' questions.” ‘asai udaiyavarkctkellum’ ‘kérdi karunai r@mas’| 
nilja’. * - 
Miia Valshoaviie . acl cf Pinte: a yy bas provided 


pers from Latst oi Narayan u His ‘wif. The acinus: 
What S kare BS aepece for te 
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and mahapurushasamsraya. This combination is best pro- 
tided {In the philosophical works and the outpouriogs of 
the Azhwars and Acharyas of Tamilnady. Those visitieg 
‘Uraiyar will find bow the Ggure:of Saint Ramanuja is depi- 
@ted' at the feet.of Thiruppanazhwar in the temple idol. 
Melkote in Karnataka has even a bigger story to tell. 
Tutukkanachiyar adorns the feet of the Lord. in Thirunara- 
yanapuram. Imagine the breadth of vision and the fore- 
thought of the great Acharya thousand years back. It fs 
fashionable to talk of the resilience of Hinduism and she 
capacity to assimilate apparently opposite cultures ia 
fadia. Who can imagine that. thousand years back, the 
great Acharya Ramanuja thought. of intergrating even 
Musiims into our fold by adoraing Lord Tbirunarayene 
with the idol of Tulukkanachiyar from Delhi. 

It fs not morely because of the unifying. and tntegra- 
ting lofluonee of the Saint that the Vaishnavite School of 
Philosophy ia recognised as great. The real greatness of 
the School lies in the clarion call given by the preachers 
of this Schoel for social service. 


* % % 


DASAVATARA STOTRA (OF VEDANTA DESIKA)® 
L. Srinivasan 
SLOKA 8 (Sri Ramavatara) 
paravara payovisosanakalaparinakalanala 
jvalajalaviharaharivisikha .dp&raghorakramah 
Sarvavasta sakriprapannajana:« samraksanaikavrati 
dharmo vigrahavanadh:' niaviratim dhanvi sa tanvita nah 
- “May the great Aicicr (Sri Rama) who is the very 
embodiment of dhurma and who has taken the unique vow 
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of protecting those whe have surrendered themselves to 
Him even once, whatever migbt be the state Into which they 
might have fallen — the Archer who caused dread with the 
deeds performed by His arrows which stole for themselves 
the play of the great flames at the time of pralaya by thelr 
expeortocss in drying up the waters of the ocean”. 

This Sloka is also found Ip Sankalpa Suryodaya (7-43). 

Story of Rama: The story of Rama Js welikoown aod bas 
been immortalised by Valmiki in his Ramoyans. A brief 
account of Ramayana Js found In Maha Bbarata end Srimad 
Bhagavata also. Rama Tapaniya Upanishad is devoted to 
Sri Rama as the Supreme Deity. Numerous poems of Azh- 
vars celebrate this avatara. Desika has devoted Raghuvira 
Gadyam and Paramartba Stut! to the praise of this incar- 
nation. 

Paratva of Sri Rama: As Rama was declaring himself 
to be a humen being for the sake of misleading the Rak- 
shasas, and went to the extent of weeping as an ordinary 
mortal at the loss of Sita, there was no scope for showing 
His paratva or supreme lordiiness in this avatara. All the 
same it became apparent when het breatened to dry up the 
ocean with his arrows. Though the threat was pot put into 
effect because of the arrival of Varuna and his begeiog for 
forgiveness, there is no doubt about his capacity, which ts 
enough to establish His snpreme nature. Apart from that, 
persons like Tara and Mandodari and even Malyavan were 
able to divine his diviae nature. 

Mission of Sri Rama: The chief aim of Ramavatara was 
the establishment of the dharma of protectiog saranagatas, 
as is well known from his famous declaration sakrudeva 
praponnaya etc., also called Rama Charamasloka. Though 
Sugriva made saranogati to Vali and begged of him to for- 
give his mistake in having taken him to be dead in tbe 
cave Io bis fight with Duodubbi, Vali unmercifully and 
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implacably hounded him, contrary to the dharma of sarana- 
gata rakshana. Hence, he wa the firse to be killed,’carlier 
thao Ravana who, theugh guilty of many other wrongs, 
including the abduction of Sita, was free from the offence 
of transgressing the law of protecting one seeking refuge. 

Wratb of Sri Rama: Sccing the efficacy of prapaiti in 
his own case, Vichishana advised Rama to adoptthe same 
method towards Varuna, the Lord of the seas, to gain s 
passage across the ocean to Lanka, but he did not respond 
to Rama’s prayer, Thereby it was demonstrated that 
saranagati is net to be made to the unrespontive. Rama 
wae not aogry with him for not giving the desired passage, 
but at not heading the prapatti made to him. It was‘on the 
seashore, in the hearing of Varuna as the presiding deity 
of the ocean, that the famous vow of protecting sarenagatas 
was made by him only a little earlier, So, when tbat 
dharma was flouted by Varuna, Rama became terribly angry. 
And hie paratva which had been suppressed for long came 
te the surface. 

Sita bad eartler enquired of Hanuman (Sundara Kanda 
36-13): “If Sri Rama is well, wherefore does he not con- 
sume with his wrath the earth encircled by the oceans, as 
the fire of universal destruction would?” She indicated 
that the ocean would alao become fuel to Sri Rama, the 
Supreme Being, at the time of world-destruction, Valmiki 
aleo says in Aranyakanda (64-7,): ‘“Provoked to anger 
like the fire flaring up at the time of universal destruction, 
Rama spoke as follows ... “I will upset the whole world 
{nclusive of mountains” The same expression “like the 
fire flaring up the time of universal destruction” used by 
Sita is found here also. 

paravara... ghorakramah — Fire {fs extinguished by 
water, but water is heated by fire. The waters of the ocean 
wore made hot by the arrows of Rama which were like 
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fire. Brikadarenyaks Upactsbad (3-2-10) says agnirvai myt- 
yus $0 apamannam : ‘‘Fire ia the destroyer of the world, and 
water {s the destroyer of that destroyer’, mrtyu mptyuh. Here 
the converse {s shown to be trus, fe, fire destroying water. 
The Upantshad saves that in evolution, water came from fire. 
So, at the time of dissolution {t !s appropriete that there 
should be Involutton of water Into fire. The waters of the 
Oceao wore being burnt by Rama’s arrows which belittled the 
flamss of universal destruction. The compound can be taken 
te mean (1) equal to the flames of universal destruction ; 
(2). superior to tho flames of universal destruetion. 

The reference to the drying up of the ocean Ie to remind 

us of the construction of the causeway acrose the ocean. In 
Daya Satakam (87) Desika sings: 
Daya, by maklog the Lo:d take Ramavatara, achieved a 
Gouble purpose. Not only were Ravana and hie hordes killed 
by bim and the world relleved of their oppression, but he 
_ Ceastrucied a great bridge across the sea to creas ov:r to 
Lanka. The same sefu, by a mere sight of ft even once, 
fastantancously nuliifiad all our helnous crimes and mukes it 
easy for us to cross over the sea of samsara. God who !s 
described aea setu, by the Upanishads (cf Varadaraja Pan- 
ehasat 31), who, lo fact, became a seru acrose the river Vega- 
vat (cf. Vegasetu Stoiram), Himuelf coostructed a setu tor 
crossing the sea to Lanka, which now enables us to cross the 
sea of samsara. 

Io Varadaraja Paochasat (25) Desika similarky decleres : 

‘Lord Varada! Desirous of the destruction of the foe 
(Ravana), You once upon a time crossed the ocean by a 
bridge made of mountains. Even to this day by seelng that 
setu (bridge) all those born with bodic: (men and women) 
cross over the sea (of samsara) full of the six waves (of 
kama, krodha etc).” 

The setu le an everlasting momento of Ramavatara and 
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an eternal boon to humanity. The ocean crossed by Rama 
bed only:one kind of wave; a watery one, but the ocean of 
samara in which we are flounderiog has got six different 
kleds of weves, viz., kama, kredha, moha, lobha, mada snd 
matearya, by the force of which we are belog tossed hither 
and thither. A mere sight of the sete enables us to cross this 
- oceam. The Lord tock great trouble to conetruct the seiu 
but without the slightest trouble, by merely. looking at i’ 
Weare able to achleve even teday a more difficult feat, thay 
Of crossing the fatbeatless:and ageless ocean of samsara. 

Rise and Fall of Rama’s wrath: The first half of the 
eloka is one long unbroken compoand, The third questes is 
adother smaller compeusd, and ihere are much smaller words 
In the last quarter. It bas bec exptaleed by experis that 
tbe very structure of the sloka shows the intensity cof the 
rising wrath of Rama !n the first Inetance and bow then It 
gradually cooled down. 

The latter half praises saranagati, the way shown to us 
bp a merciful master. [f so, how docs the former half exbibit 
such terrible anger? The answer le provided by Desiks bim- 
self in Daya Satakam (64) thus: 

Through the sportive acts of Daya, God is deprived of 
his Indepence, so that the intended durgati (punishment) 
changed into sugati (benefit) for the wrong-doers. Even the 
wrath of the Lord is a boon In disguise to the offender, as 
Seimad Bhagavata (10-16~34) declaaes. Thus, Rama had to 
destroy the (externa!) enemics of Varuna, shatter the shackles 
of-dharma (the interzel'foe) of the intolerant sage Parasu, 
rams, and take away ene cye of Kakasura. Both Rama and 
auger beca ne subservient to Daya. 

Anger as Master and Servant: Accordingly to Valmiki 
(Ayodhya kanda 24-34), Rama bad to summon violent enger 
to bis ald in order to kill the Raksbasas, kredham Gharaya} 
slvram, but when bis devotee Hanuman was wounded by the 
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enemy, he wae soized with anger, he lost mastery over. blm- 
self and fall a pray to aneontrollable fury, kopasya vasame- 
yivan (Yuddhe kanda 59-136). Anger which was his servant 
~ eatiter, conquered him and mastered bim when It came to bis 
' devotee. 
Similarly, when Sugriva sprang upon Ravana jn a ser- 
~ prise move and returned victorious after a struggle with bim, 
Rama told him that if anything bad happened to bim, ‘be 
would have nething to do with Sita, who was more precious 
to bim thao his own life, or with his brothers or bis own 
person (Yuddha kanda 41-4, 5). Such ts the nature of the 
solicltude af God for His bhakta. Such is the nature of hie 
anger. . 

Anger turns into favour: So, the anger exbibited In the 
ficet half of the sloka ‘owards Varu: a wus only summoned 
wrath, the servant, aod vot uncontrollable fury. Rama's 
Boger, starting to puaish Varuna, ended with ending bis ene. 
mies. Hence, anger also turned Into an act of mercy In the 
final analysts, Vedanta Destka fo Varadaraja Pancheasgt (30) 
describes anjaji as a counter-weapon to the arrow discharged 
by God to punish us — an arrow which has poison-smeared 

» pelats following fo ita wake, which cannot be withstood by 
¢ anyone from Brahma to a worm, aod which cannot be over- 
come by us because of our huge mass of sin. But once we 
fold our hands in supplication, the determination of the Lord 
to puolsh us vanishes, and hence anjali proves an effective 
remedy. This is exactly what happened in the case of Varuna 
« Once be turned up and made an anjali, the anger of Rama 
pot only vanished, but turned into a favour for him. 
Controlled Anger sign of Greatness: Jn the Ramayana, 
“at the outset Vaimikl aske Narada of the ideal petson living 
" $a the world with the various excellent qualities enum:rated 
We by him, and (wo of bis questions relate to anger, viz. (1) who 
' fe the persom who bas conquerred anger? (2) Whom do the 
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very gods dread when his wrath hae been provoked ia battle ? 
He doas not envisage the {deal person as being without anger, 
After all, Goda has described Sri Rama fn Tiruppaval (12) as 
one who through bis anger, conquered the ruler of Lanke 
(Ravana) and whom it fs, therefore, sweet to contemplate on. 
Srl Valmiki only says that he possesses anger, but keeps it 
under bis control. Wheo. there Js need a person should make 
a show of being angry and see that the thing required Is got 
done, aod once the need for it Is over, bis wrath should 
completely disappear as if {t had oever exited. Such is the 
quality of the trucly great. Thisis exeetly what Rama exhi- 
bited towards Varuna. 

sarvavasja ... vrati — Whatever be the etate-In which the 
peteon taking refuge ts found, It is the oolque vow of Rama 
to protect him ff he but once makes a request. sarvdvasta 
has also bsen taken to refer to Rama himself, l.c., whatever 
be the state {pn which Rama found bimeclf, he would never 
fall to. protect the person seeking refuge !n him. 

Rama has declared protection of the effilcted as bis vow, 
etad vratam mama, and that has been iocorporated in the 
sloka by the use of the word vrati. vrata or vow ls a deter- 
mieatton to fulfil the task undertaken at any cost. [tls more 
important.to rhe persoa undertaklog It than anything else. 
It Indicates that if the vow is not redeemed, it will be a loss 
not to those fo dire distress, but to the person who bas under- 
taken it. Ifa vow ta given up, it willonly redound to the 
discredit.of the one who undertook tt. Rama, therefore, 
protects those taking refuge in Bim as if it Is for bis own 
benefit, as an tnallenable duty cast on bim. 

dharmo vigrahavan... nah — The very name Rame means 
one who pleases all, Including enemies. He pteas-d Ravana 
wita ble valour and chivalry. When Ravana could no longer 
take up his weapons nor atcetch his bow, nor oppose Rama’s 
valour, and his hour of death appeared immloent, his 
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charloteer took him away from the battle Geld, but Ravana 
became angry and rebuked him thus thus (Yuddha kanda 
10446): **While my adversary, whose prowess fs widely 
known, and whe deserved to be gratified through feate of 
valour, stood looklog on. myself, who was covetous of fight- 
ing, was made acoward by you!’’ Similarly, the famous 
quotation ramo vigrahavan dharmah ts the utterance of none 
ether than Mariche, an enemy of Rama. Praise by a friend 
may be doubled as being partial, but whea conceded by an 
enemy Is beyond all doubt. 

Ta Paramartha Stutl (5) Deslka declares : “*Mahalakebm! 
fe Your belpmate In the performance of dharma, inseparable 
from You. Qualltics like mercy, of their own accord, become 
Your ritviks or officiating priestsin a sactifice. Protection 
of those who take refuge In You Is the foremost among seert- 
fices. And that dharma can be performed by none else than 
You.” 

Sraddha or faith Is the chief ingredient tn prapotti, the 
@harma that was established by Sri Rama, sod tbat fatth ts 
fostered by the pratee of Maricha. Sri Krishna bas also been 
Rafled as krsnam dharmam sanatanam. Both these well known 
observations rela'ing to Rama and Krishna are In the mind 
of the author while describing Rama as dharmo vigrahavan. 

dhanvi \odicates the fame of Rama as an arch archer. A 
great warrior is not supposed to pralse his own valour, but 
Sri Krishna praised bim:«'f in the form of Rama as the best 
of those wielding weapons ramag Sastrabhrtam aham (Gita 
10-31). Arjuoa had sur:cadered bimself asa diselple to Sr} 
Krishna, and from such + pupil the teacher should not hide 
the truth; hence her-y al-d the fact of Rama being the best 
of bowmen. 

Sarnga Is tae far sus bow of Lord Visbnu. In Daya 
Satakam (106) there 1, reference to sarnga dhanvanukampa, 
the mercy of the wielder of the bow named Sarnge. 
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